


























































その嚆矢となったのが，第一次世界大戦終戦間近の 1918年 8月に第 1巻，そして
1922年に第 2巻が出版されたシュペングラーの『西洋の没落』（シュペングラー 2007）
である。ベストセラーとなった本書は各国語に訳され，多大な影響力を行使した2。また，
1922年に出版された T・S・エリオットの詩『荒地』（Eliot 1922 ; エリオット 2010）も












における社会的に継承された物質的および精神的な要素すべて（any socially inherited 
element in the life of man, material and spiritual ）」を「文明（civilization）」と言い換え（Sapir 
1924 : 402），「世界において独自の地位をある特定の民族に与えるような一般的な態度，
生の見方，文明の特定の諸表出（those general attitudes, views of life, and specific mani-
festations of civilization that give a particular people its distinctive place in the world）」（Sapir 
1924 : 405）を「文化（culture）」と呼ぶ。この意味での文化をサピアは「ある民族の『真
髄』（“genius” of a people）」（Sapir 1924 : 405）とも言い換えている。そして，これに個
人の洗練という人文主義的な文化の観念を加味して「本物の文化（genuine culture）」を
概念づける（Sapir 1924 : 409）。
「本物の文化」とは，次のようなものである（Sapir 1924 : 410）:
The genuine culture is not of necessity either higher or lower ; it is merely inherently 
harmonious, balanced, self-satisfactory... It is the expression of a richly varied and yet 
somehow unified and consistent attitude toward life, an attitude which sees the signifi-
cance of any one element of civilization in its relation to all others.　It is, ideally speak-
ing, a culture in which nothing is spiritually meaningless, in which no important part of 
the general functioning brings with it a sense of frustration, or misdirected or unsympa-
3　より詳しくは，Susman （2003 : 105-121） を参照されたい。
4　 サピアは，1923年にシカゴ大学教授となり，レッドフィールドの指導教員と博士論文審査員を務めて
いる（Wilcox 2004 : 20）。










いて「洗練度（degree of sophistication）」を増し，不断の「進歩（progress）」を遂げる（Sapir 
1924 : 412）。しかしながら，このような意味での文明の洗練が「より深い生の調和（a 
profounder harmony of life）」と「より深く，より充実した文化（a deeper and more satis-
fying culture）」をもたらすとは限らない（Sapir 1924 : 413）。サピアは言う（Sapir 
1924 : 413）:
Civilization, as a whole, moves on ; culture comes and goes.
文明の進歩は「文化の衰退（decay of culture）」をももたらしうるというわけだ。そ
の一例として，サピアは電話交換手の仕事を挙げる（Sapir 1924 : 411）。機械に操られ，
電話線のつなぎ直しに明け暮れても，精神的充足は期待できないというのである。その
ような仕事に追われる生活は「文明への悍ましき供犠（an appalling sacrifice to civiliza-
tion）」（Sapir 1924 : 411）でしかない。そして，多くの市民がそのような供犠を強いら
れる生活を送り，「本物の文化」を持てずにいることは，「我々の現代アメリカ文明の最




続しやすい（It is easier, generally speaking, for a genuine culture to subsist on a lover level 
of civilization）」（Sapir 1924 : 413）。なぜなら，「より高次の諸段階に比して，社会的お
よび経済的諸機能に関して個人が分化される度合いが極めて低いので，社会的有機体の
無意味な断片に個人が還元される危険が小さい（the differentiation of individuals as 
regards their social and economic functions is so much less than in the higher levels that 
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there is less danger of the reduction of the individual to an unintelligible fragment of the 















ドフィールドは次のように述べる（Redfield 1930 : 1）:
　The terms “folk lore,” “folk song,” and even “folk ways” have a meaning in consider-
ing Mexico which they lack in connection with a country such as ours.　The ways of the 




7　 ここで，レッドフィールドが “folkways” ではなく “folk ways” と書いていることに注意を促したい。前






は意味を持ち，「郷民の流儀（The ways of the folk）」こそが「真のメキシコ」を構成す
ると，レッドフィールドは書くのである。
「郷民」は，「単一の共通の伝統の蓄積（a common stock of tradition）」を持ち，「単一
の文化の担い手（the carriers of a culture）」であり，しかも「そのような文化は局所的（such 
a culture is local）」である（Redfield 1930 : 2）。「郷民諸族（folk peoples）」のなかには
真に未開で非識字の人々もいるが，多くは西洋文明に一定程度適応し，「彼らの文化複
合は近代的な社会的および経済的秩序と混交している（the complex of their culture is 
interwoven with the modern social and economic order）」（Redfield 1930 : 2）。
さらにレッドフィールドは言う（Redfield 1930 : 3-4）:
　Apparently there are people in Mexico who are folk peoples, with folk lore and folk 
songs and folk ways which are often indigenous and local to the particular community, 
but there are also people, largely in the towns, who are no more a folk people than are 
the citizens of Grand Rapids or Bridgeport.　And apparently the “modernization” of 
Mexico is the gain of this second kind of people at the expense of the first.　Yet in spite 






fusion of Indian and Spanish elements）」であるが，「その郷民文化において都市の流儀の
拡散によって起こりつつある諸変化（changes occurring in that folk culture due to spread 
of city ways）」を記述し，「徐々に増大しつつある都市の影響（the slowly growing influ-
ence of the city）」の下における「その文化の解体とおそらく再編成（the disorganization 
and perhaps the reorganization of the culture）」の「過程（process）」を考察することによっ




whereby primitive man becomes civilized man）」の「一例（an example）」を示すことで
ある（Redfield 1930 : 13-14）。
レッドフィールドが「郷民」概念を提唱したのは，あくまでも未開から文明への移行
の過程を明らかにするためである。その理由は，次のようなものだ（Redfield 1930 : 
11）:
... the return to an interest in processual generalizations in the field of social anthropology, 
and the re-employment of what is essentially the comparative method, has in recent year 





correctos）」と「無知なる人々（los tontos）」である（Redfield 1930 : 68）。前者は，靴
と暗い色のズボンを履き，政治を見下しながらも公共の集会では影響力を行使するのに
対し，後者は，サンダルと白いズボンを履き，村役場の役人になり，政治に携わる
（Redfield 1930 : 68）。また，前者は世俗的なカーニバルの主催者になるのに対して，後
者は伝統的なフィエスタの担い手である（Redfield 1930 : 94）。新しい道具や合理的な
技術は，前者から後者に伝播する（Redfield 1930 : 135）。前者の多くは学校教育を受け
ているが（Redfield 1930 : 171），後者の教育程度は低い（Redfield 1930 : 172）。この二
種類の人々を，レッドフィールドは以下のように特徴づける（Redfield 1930 : 209，強
調は原文）:
Los tontos live, in spite of revolutions, in the same single mental world of the folk 
culture.　Los correctos, on the other hand, develop an intelligentsia who live in two 
worlds, in two cultures, the city and the folk, and are correspondingly restless and often 
unhappy.
8　ボアズの「比較法」批判については，Boas （1896） を参照。





しばしば不幸（restless and often unhappy）」である。彼らは「彼らの故郷の共同体を理
想化すると同時に，その欠点をけなす（idealize their home community and at the same 
time depreciate its shortcomings）」（Redfield 1930 : 209）。
以上の観察から，レッドフィールドは次のように結論する（Redfield 1930 : 217）:
　The culture of Tepoztlán appears to represent a type intermediate between the primi-
tive tribe and the modern city.　It has, one would venture, its nearest analogues in the 
peasant communities of the more backward parts of Europe, of the Near East, and of the 
Orient.　To the extent that Tepoztlán is economically and mentally self-sufficient, to the 
extent that its social heritage is local and is transmitted without the use of writing, to 
the extent that all knowledge is intimate and personal and is closely associated with the 
ancient habitat of the people, the community resembles a primitive tribe.　But just to 
the degree that Tepoztlán conceives itself as a part of the outside world, and that the 
Tepoztecans define their personal problems in terms of modern city civilization, it is 
unlike a tribal society.　The Tepoztecans are primarily Tepoztecans, but they are also, if 





民』共同体（“folk” community）」（Redfield 1930 : 217）とレッドフィールドは呼ぶ。そ
の特徴は，それが「ゆっくりと，より都市のようになりつつある（slowly becoming 






The diffusion of city traits can be observed and expressed in spatial terms.　The point 
from which changes originate is the central plaza.　... This is because the contact with the 
city takes place here.　Here visitors come.　Here are trade, machinery, and print, so far as 
these come at all to Tepoztlán.　And here, by a sort of selection, are drawn the tradespeople 
whose roles have been determined by urban competition and who are familiar with city 
ways.　These people̶the tradespeople and other correctos̶on the one hand, communicate 
by direct face-to-face relations with los tontos on the periphery, and, on the other hand, 
through their memories of the city, and by means of letters, newspapers, and visits to 
the capital, communicate with the city.   It is as though there were, in this central zone 
where live los correctos, two overlapping culture “areas” : a culture of the folk, with 
communication by direct contact, and a culture of the city, which impinges on the other 






指摘する（Redfield 1930 : 222）:
It is not merely that the group comes to employ a new artifact or to adopt a new attitude 
toward marriage or toward a religious practice.　It may be said that the whole mentality 
correspondingly changes, if by “mentality” is understood a complex of habits employed 













（Redfiled 1941 : 13-15 ; Wilcox 2004 : 49-60）。その成果を，レッドフィールドは 1934





... the Yucatecan folk culture̶this integrated and unified mode of life which has been 
made of both Indian and Spanish elements and which characterizes the hinterland vil-
lages of the peninsula of Yucatan today.
したがって，「郷民文化」とは，土着と外来の要素を含む「統合され，統一された生活
様式（integrated and unified mode of life）」である。そして，レッドフィールドの関心は「都
市およびユカタン外部の世界からの諸影響の下で，郷民文化に何が起きているか（what 
is taking place in the folk culture under influences from the city and from the world outside of 












tively immobile society, culturally homogeneous, in which the ways of life form a single web 
of interrelated meanings）」から，町や都市に見られる「より動的で文化的に異質（much 
more mobile, and culturally heterogeneous）」で「生の流儀はそれほど緊密に相互連関し
ておらず，集団の習癖はより個別的に存在し，緊密に関連した典型的な行為と意味の集
合を同程度に喚起することがない（The ways of life are less closely interrelated ; group-
habits exist more in terms each of itself, and do not to the same degree evoke a body of 
closely associated and definatory acts and meanings）」社会へと移行しつつあるという仮
説を提唱する（Redfield 1934 : 69）。そして注目すべきことに，レッドフィールドは，
前者の型の社会を「文化（Culture）」と呼び，後者の型の社会を「文明（Civilization）」
と呼びたいと言う（Redfield 1934 : 69）11。さらに注目すべきは，レッドフィールドがこ
の移行を「文化の接触変化（acculturation）」ではなく「脱文化化（deculturalization）」
と形容していることである（Redfield 1934 : 69）。
この論文と同年に刊行された『チャンコム―あるマヤ村落』（Redfield and Villa 1934）
は，上記の「比較的静的な社会」類型を代表する農村の「基本的な郷民文化（the basic 
folk culture）」（Redfield and Villa 1962［1934］: ix）12を記述した民族誌である。共著者の
アルフォンソ・ヴィラ・ロハス（Alfonso Villa Rojas）は，メリダ生まれで，チャンコム
村で学校教師を務めていたことから，レッドフィールドの調査協力者となった（Redfield 
and Villa 1962［1934］: ix-x）。レッドフィールドは，チャンコム村を含むユカタンの村々
について次のように説明する（Redfield and Villa 1962［1934］: 1）:
These villages are small communities of illiterate agriculturalists, carrying on a homoge-
neous culture transmitted by oral tradition.　They differ from the communities of the 
preliterate tribesman in that they are politically and economically dependent upon the 
towns and cities of modern literate civilization and that the villagers are well aware of 
the townsman and city dweller and in part define their position in the world in terms of 
these.　The peasant is a rustic, and he knows it.
11　 ここで “Culture” も “Civilization” も大文字で表記されていることに注意されたい。なお，レッドフィール
ドは，この対比を “folk culture” と “city culture”と言い換えてもよいと書いている（Redfield 1934 : 69）。
12　 引用は縮約版（Redfield and Villa 1962［1934］）からのものである。縮約版で削除されているのは原書












ドフィールドは「文明の勾配（gradients of civilization）」（Redfield and Villa 1962［1934］: 1）
と呼び，次のように説明する（Redfield and Villa 1962［1934］: 2）:
As one goes east and south from Merida, in the extreme northwest corner, the center of 
political and social influence, the population grows scanter, the railways and the towns 
come to an end, the villages become fewer and the proportion of Indian blood and custom 
increases.　The gradients of population, economic development and Spanish-American 
civilization run southeastward, diminishing, until the outermost hinterland is reached in 










配（gradient）」13という語を用いている（Redfield 1941 : 13，強調は引用者）:
13　 後に，オスカー・ルイスは，レッドフィールドの「勾配」論を「郷民－都市連続体（folk-urban con-
tinuum）」論と呼んで批判した（Lewis 1951 : 432-440）。ルイスはレッドフィールドのテポストゥラン
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Yucatan, considered as one moves from Merida southeastward into the forest hinterland, 
presents a sort of social gradient in which the Spanish, modern, and urban gives way to 





化（disorganization of the culture, secularization, and individuation）」（Redfield 1941 : 339）
である。
本書においてレッドフィールドは，文化を「行為と産物に表出する慣習的な諸理解の
一 組 織 化（an organization of conventional understandings manifest in act and artifact）」
（Redfield 1941 : 133）と定義し，「諸理解（understandings）」を「諸行為と諸物に付与
















の言う「個人的な要因（personal factor）」が生み出したものだと認める（Redfield 1989［1955］: 134-135）。
そして，自分とルイスでは，答えようとした問いが違ったのだと言う。自分が「これらの人々は何を
楽しんでいるのか（What these people enjoy?）」と問うたのに対して，ルイスは「これらの人々は何に







レッドフィールドは考える（Redfield 1941 : 133-4）。文化の組織化と解体とを分析する
に当たって，レッドフィールドは以下の四点に着目する（Redfield 1941 : 346）:
（1） the unity of the culture of the society, that is, the extent to which it may be 
described as a single culture and to which it must be seen as a series of related subcul-
tures, some subordinate to others ;（2） the extent and nature of alternative lines of 
thought and action, conventionally made available to the individual ;（3） the extent to 
which there exist relationships of interdependency between the various elements of 
culture ; and （4） the extent of relationships of conflict and inconsistency between vari-






























































研究する立場にいるのである（In these great cities, where all the passions, all the energies 
of mankind are released, we are in a position to investigate the process of civilization, as it 
were, under a microscope）」（Park 1928 :  890）。パークの同僚ワースも，「我々の文明に
おいて特徴的に近代的なものの始まりは，大都市の成長によって最もよく示されている
（the beginning of what is distinctively modern in our civilization is best signaled by the 
growth of large cities）」（Wirth 1938 : 1）と述べている。
　都市とは，「社会的に異質な諸個人の比較的大規模で，密集し，かつ永続的な集落
である（a relatively large, dense, and permanent settlement of socially heterogeneous indi-






1938 :  20-21）。都市は，人種，民族，文化の「坩堝（melting pot）」であり，生物学的
にも文化的にも新しい「雑種（hybrids）」を生み出し，「個人差（individual differences）」









化を対置している点に注目したい（Wirth 1940 : 744，強調は引用者）:
What we call civilization as distinguished from culture has been cradled in the city ; the 
city is the center from which the influences of modern civilized life radiate to the ends of 
the earth and the point from which they are controlled ; the persistent problems of con-
temporary society take their most acute form in the city.　The problems of modern civi-
lization are typically urban problems.
そして，ワースは，文明が生み出したものは「人類史において前例のない諸文化の一大
複合（a complex of cultures unprecedented in human history）」（Wirth 1940 : 750）だと言
う。さらに，ワースは「我々の諸文化は今でも多であるが，我々の文明は一である。都
市は，一なる文明の象徴である（Our cultures are many, but our civilization is one. The 
















































and Villa 1934）にも，この点に触れた個所がある（Redfield and Villa 1962［1934］: 4-6, 
11, 213）。しかし，前著では，村長らによる改革が「郷民文化」に大きな影響を与えて
いないことが強調されていた（Redfield and Villa 1962［1934］: 6）。対照的に，本書に
おいては，前著出版後のアメリカ人との接触等を通して，村人の「進歩の夢（dream of 
progress）」が膨らみ，新たな道路が建設されたこと，その道路を村人たちが「光への
道（the road to the light）」と呼んでいたことが冒頭で明されるのである（Redfield 
1950 : 16）。そして，本書のテーマが次のように説明される（Redfield 1950 : 24，強調
は引用者）:
Chan Kom seems to tell us something about civilization, about civilization and some few 
of its discontents, that is relevant elsewhere.
レッドフィールドの焦点は，「郷民文化」から「文明」に明らかに移行している。
本書においてレッドフィールドは，チャンコム村の「進歩」を成功と評価している
（Redfield 1950 : 167）。新しい経済的および政治的機会を掴みつつ，それと伝統的な道
徳観と社会の枠組みを部分的には調和させていると見るからである（Redfield 
1950 : 167）。しかし，その成功が予期せぬ危険をもたらしつつもあり，土地が痩せて
きたことはその一例だと指摘する（Redfield 1950 : 171）。そして，政治的・経済的には
進歩的であるが文化的には保守的な村長が若者たちの道徳的退廃を憂えていると書くの
である（Redfield 1950 : 175）。
本書の結びは，レッドフィールドの憂いも表している（Redfield 1950 : 178）:
The people of Chan Kom are, then, a people who have no choice but to go forward with 
technology, with a declining religious faith and moral conviction, into a dangerous world. 
They are a people who must and will come to identify their interests with those of the 
people far away, outside the traditional circle of their loyalties and political responsibili-




































る様々な道徳的秩序を発達させてきた（had developed a variety of moral orders, each 
expressed in some local tradition）」（Redfield 1953 : 17）と述べる。道徳的秩序とは「人
間の紐帯の性質（the nature of the bonds among men）」に関わる「何が正しいかに関す
る判断への人間的感情の組織化（organization of human sentiments into judgements as to 
what is right）」である（Redfield 1953 : 20）。簡単に言えば，道徳感や良心だ。
これに対して「技術的秩序」は「道徳的秩序」に属さない「活動の調整の諸形態（forms 
of co-ordination of activities）」であり，「相互的な有用性，意図的な強制，または同じ手
段の単なる活用に由来する（results from mutual usefulness, from deliberate coercion, or 
from the mere utilization of the same means）」（Redfield 1953 : 21）。経済，政治，社会の
効率的運用に関わるのが「技術的秩序」である。
レッドフィールドは，「文明」を広義の「郷民社会」の対局と見なし，この二つの次
元の関係性が両者では大きく異なると主張する（Redfield 1953 : 23）:
　The contrast between technical order and moral order helps us to understand the 
general kind of thing which is civilization.　In the folk society the moral order is great 
and the technical order is small.　In primitive and precivilized societies, material tools 
are few and little natural power is used.　Neither the formal regulations of the state or 
church nor the normal ordering of behavior which occurs in the market plays an impor-
tant part in these societies.　It is civilization that develops them.
　It is civilization, too, that develops those formal and apparent institutions which both 
express the moral order and are means toward its realization.　The technical order 
appears not only in tools, power, and an interdependence of people chiefly or wholly 
impersonal and utilitarian, but also in greater and more varied apparatus for living̶







　In folk societies the moral order predominates over the technical order.　It is not pos-
sible, however, simply to reverse this statement and declare that in civilization the tech-
nical order predominates over the moral.　In civilization, the technical order certainly 
becomes great.　But, we cannot truthfully say that in civilization the moral order 
becomes small.　There are ways in civilization in which the moral order takes on new 






（Redfield 1953 : 48）:
On the one hand, the old moral orders are shaken, perhaps destroyed.　On the other, 
there is a rebuilding of moral orders on new levels.　The rebuilding may be within the 
peripheral local community, as in the case of freshly isolated Indians of the forests of 
Quintana Roo, or among isolated American Negroes.　Or the rebuilding may occur so as 
to include more and different peoples, who have been brought into some kind of relation-





て都市に出現するエリート知識層である（Redfield 1953 : 65）。彼等こそが，「思弁的な
知的発展を伴い，大なり小なり異質な要素と土着の要素を融合させた，一つの公的で国
家によって管理された道徳的秩序（a public and state-managed moral order with specula-
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tive intellectual developments, accompanied or followed by more or less syncretism of for-
eign elements with native elements）」（Redfield 1953 : 67）を生み出すのである。
レッドフィールドは言う（Redfield 1953 : 71-72）:
The folk society, with moral order strong and dominant over technical order, gave rise, 
within itself, to a civilization, the moral order accordingly developing an aspect of public 
management by an elite, or class, who carried forward a specialized speculative expan-
sion of some of the ideas of native tradition.
さらにレッドフィールドは言う（Redfield 1953 : 77）:
It is not enough to say that the technical order is destroyer of the moral order.　It is not 
enough to identify civilization with development in the technical order alone.　It is also 
to be recognized that the effects of the technological order include the creation of new 
moral orders.　Through civilization people are not only confused, or thrown into disbe-





向に「進歩」させてきたと，レッドフィールドは考えているようだ（Redfield 1953 : 
163）:
... on the whole the human race has come to develop a more decent and humane mea-
sures of goodness.
その例として，レッドフィールドは，奴隷制，裁判手段としての拷問，法的処罰として





（Redfield 1953 : 163）に照らすと，文化相対主義についても再検討が必要になるとレッ
ドフィールドは言う（Redfield 1953 : 163）:
I think we do in fact appraise the conduct of primitive people by standards different from 
those by which we judge civilized people and yet also─ and this is harder to say con-
vincingly ─ according to the historic trend which has tended to make the totality of 





分流の文化相対性論の一部（a part of my version of cultural relativity）」だとレッドフィー





の過程を経て創出されたと考えるようになったためである（Redfield 1953 : 26-53）。「文
明の発達によって，認識可能で，広範に分布し，長期にわたって持続する人間類型とし
ての農民が現れた（The peasant appears as a human type that is recognizable, widespread, 









































ぜなら，文明は「単一物（one single thing）」（Redfield 1953 : 22）だからである。これ
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“Culture” and “Civilization” in the Thought of Robert Redfield : 
From the Theory of “Folk Society” to the Theory of “Human History”
Numazaki Ichiro
The purpose of this paper is to examine Robert Redfield’s conception of “culture” and “civiliza-
tion” by examining his theories of “folk society” and of the transformation of the primitive societies 
into civilizations.
From the late 1920s to the 1940s, Redfield mostly wrote about the “folk,” “folk society” and 
“folk culture” based on his studies in Mexico.　He first proposed to use the concept of “folk” in 
describing and analyzing the culture of Tepoztlán, an Aztec village near Mexico City.　The focus of 
his study was culture change or the process of civilization in a rural society of which he conceived as 
an intermediate one between the truly primitive society and the modern urban society.　He then 
studied four communities in the Yucatan Peninsula, the city of Merida, the town of Dztas, the vil-
lages of Chan Kom and Tusik, variously located on what Redfield called “the gradient of civilization.” 
In these studies, he conceptualized “Culture” with the capital C as the integrated and homogeneous 
ways of the folk in contrast to “Civilization” also with the capital C as the diversified and heteroge-
neous ways of city dwellers.　He further hypothesized that the process of “deculturalization” or 
“disorganization of culture” of the folk culture resulted as the impact of Civilization spread to folk 
societies.
After World War II, Redfield’s focus shifted from the folk society to civilization itself.　He theo-
rized that both folk culture and civilization consisted of two orders, moral and technical.　He further 
theorized that the moral order predominated over the technical order in the folk societies but that 
the relationship between the two were more complex in civilization.　In his view, civilization not 
only threatened and often destroyed the old moral order of the folk culture but also created new and 
qualitatively different moral order which is more sophisticated and speculative.　Redfield also refor-
mulated his idea of civilization as the systemic combination of the city and the peasant society.　In 
this new formulation, the peasant society was no longer a whole community but a part-society 
dependent on the city and the state and its culture was also a part-culture or a mixture of the great 
tradition of the city and the little tradition of the peasant society.
Redfield thus offered original conceptions of both “culture” and “civilization,” which are heavily 
influenced by but are distinct from the ideas of the Boasian school. Redfield also proposed a unique 
theory of moral progress in human history and advocated the “double standards” of ethical judge-
ment for the primitive and the civilized, and he call it “my version of cultural relativity.”
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